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"TO EXPLORE THOROUGHLY THE SCRIPTURESAND THEIR
MEANING ...
TO UNDERSTAND AS FULLY AS POSSIBLETHE
WORLD IN WHICH THE CHURCH LIVESAND HAS HER MISSION
... TO PROVIDEA VEHICLEFOR COMMUNICATING THE MEANING
OF GOD'S WORD TO OUR CONTEMPORARYWORLD."
- EDITORIAL POLICYSTATEMENT,JULY, 1967

ANTICIPATING ...
I have made you known to the
men you gave me out of the
world . ... I gave them the message that you gave me, and they
received it; they know that it is
true that I came from you, and
they believe that you sent me ....
I gave them your message and the
world hated them, because they
do not belong to the world . . . .
but I do not ask you t.o take them
out of the world, but I do ask you
to keep them safe from the Evil
One. Just as I do not belong to the
world, they do not belong to the
world.
John 17:6, 8, 14-16 TEV

The church ... if it is to be itself and do
its work, must mediate to the world some
Word, some Presence, some norm and
standard, that are both transcendent in
their origin - in some measure "holy" and also relevant to the world's life. In a
real sense the history of the church is the
history, with all the errors and difficulties
that sin and finitude create, of the search
for this transcendence that is yet relevant, a
search to embody and communicate the
holy that will transform our lives. (Langdon
Gilkey, How the Church Can Minister to the
World Without Losing Itself.)
The key word on the lips of those who are
concerned for the world is involvement. We
must be involved in the struggles, hopes,
fears, needs of the world. This means
politically involved, socially involved, psychologically involved ... we believe enough
in grace so that we are not afraid to be involved, or fearful that some of the world's
meanness or ugliness or dishonesty will rub
off on us. Becoming involved will open the
door to our being touched by the world's
sin . .. But ... the Christian is not someone
who is afraid of sin and the guilt that results
from sin .. . . Our witness to the world is
that we are free enough to be totally involved, because we know God's answer for
both sin and guilt .... We need no longer
be strangers to the world, for we have a
sense of security, a place to stand, that
comes from belonging to God ....
(Bruce
Larson, No Longer Stranger, "p.125.)

• • ••
that is the
tension point at which all disciples of Jesus
must live. Mission plans to deal more fully
with this problem in coming months. In this
issue we simply present some initial
thoughts on "Church and Society."
In the world but not of it:

- the Editor
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AmericanAssassins
and MassMurderers:
SaintsFor a Civil
Religionof Death*
5ome of the mass murderers and would-be assassins.
display remarkable
indifference to their own fates, as well as a peculiar sense of being possessed
by a missionapparently unrelated to traditionalAmerican ideologies . ... It is
a mistake to view these assassinsand mass murderers simply as deranged
products of inadequate socialization. Instead, ... they can be seen as "hyperAmericans," who translate into reality mythic fantasies widely shared in our
culture. They attempt to live out the violently dramatic conventions of the
most popular entertainments in our era.
By ROBERTJEWETTand JOHN SHELTON LAWRENCE

here is widespread awareness that the incidence
of violent crime in American society has increased dramatically during recent decades. No
comparab le recognition seems to exist, however, regarding the changed circumstances and motivations
associated with some of the more sensational acts of
contemporary American violence. While most violent crimes continue to be "orthodox" in their instrumenta lity (performed for the sake of private
vengeance or personal gain) or in their impulsiveness
(performed in temporary rage or loss of inhibition), a
puzzling configuration of factors surface in a num ber of recent , we ll-publ icized incidents of mass
murder s and attempt ed assassination s. These criminal acts are peculiarly " expre ssive" rather than traditionally instrum ental, impul sive, or eve n ideological . Some of the mass murderer s and would be assassins - mo st prominently John Hinckl ey, Jr.,
Herbert Mullin , and David Berkowit z - display
remarkable indiff erence to th eir own fates, as well as
a peculian sense of being possessed by a mission
apparently unrelated to traditional Americ an ideolo gies. Their elaborate ju stifyin g schemes, i.e., fantasies of retributi o n against w ic kedn ess, generally earn
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John Shelto n Lawrence is Professor of Philo soph y at Mornin gside College,
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them reputations as mentally imbalanced or at least
socially deviant. Yet, they do not appear to fit the
usual categories of the cr imin ally insane. ·
In this essay we wish to develop the thesis that it is
a mistake to view these assassinsand mass murderers simply as the deranged products of inadequate
socialization . Instead, we submit , they can be seen
as "hyp er-Americans," who tran slate into reality
mythic fantasies widely shared in our cu lture. They
attempt to live out the violently dramatic convention s of th e most popul ar entertainm ents in ou r era.
To state our th esis most abrasively: they have th e
courag e of our mythic conviction s; they are th e
saint s of a civil religion whi ch too oft en celebrates
viol ent death . In th eir own destru ctiv e way s, th ese
murd erers hold up th e mirror of cultur e to us and
challenge us to recognize th e self-destru ctiv e dim ension of our national psyche.
VIOLENT REDEEMERS AND CtVIL RELIGION

Wh en w e speak of Am erican "c ivil religion ," we
have in mind mor e than the public ceremoni es and
offi cially promul gated belief s whi ch have been
studi ed by Robert Bellah, Sidn ey Mead, Martin
M arty, Conr ad Cherry, and oth ers.1 Thou gh som e of
th e tr adition al expression s of th e civil religion are
in a state of dec line, unoffi cial embodim ents of it in
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the realm of popular fantasy are prospering. People
no longer attend Fourth of July parades in significant
numbers, but they flock to cinemas to enjoy the
heroic exploits of Luke Skywalker and Indiana Jones
or watch Superman fight for "Truth, Justice, and the
American Way." Television brings similar fare
directly into our homes, including the semi-comic
but nonetheless bellicose crusade of "the Greatest
American Hero"
against forces perceived to
threaten our way of life and national existence.
Electronic games, such as "Space Invaders" and the
phenomenally popular "Pac Man," enable us to
participate even more immediately in the beguiling
fantasy of resolving conflict through violence.
The notion which resounds through our modern
superheroic fantasies - that violent means may be
righteously and effectively employed to overcome
evil - derives from a long cultural tradition. 2 Biblical narratives of establishing truth and justice by
violence against evildoers were adapted by early
American interpreters to form a new crusading consciousness.
Five interlocking ideas crystallized to create
zealous, militant American nationalism:
a conspiracy theory of evil; a radical stereotyping of and
dichotomizing of good and evil; a mystique of
violence as at least potentially redemptive; a
conviction that the faithful will prevail no matter
what the odds; and celebration of courageous redeemer figures, who are even willing to defy public
opinion and moral restraints in order to implement
the divine decree of retributive justice. Each of these
ideas can be traced to colonial adaptations of biblical motifs. But they emerged in increasingly secular
forms in the French and Indian War, the American
Revolution, the Mexican War, in apocalyptic interpretations of the Civil War, and in the supposedly
altruistic campaign of the Spanish American War.
"Manifest Destiny" in its various nineteenth century
guises was the secularization of a biblical interpretation of the national destiny, which stood parallel to
a popular American tradition of narrative art. 3
Starting with the "Indian captivity" narratives and
developing through the "Leatherstocking Tales"
and dime novels to the cowboy westerns, stories of
violent redemption became unacknowledged expressions of the official civil religion. The publicly
sponsored war to "make the world safe for
democracy" encouraged definitive formulation of
the ideal of selfless crusading that has dominated
American foreign policy ever since, down to the
latest mission of U.S. military advisors in El Salvador.
During the axial period, 1929 th rough 1941, a stil I
pervasive, fictionalized form of this ideal crystallized
in the American superhero tale.
In our book The American Monomyth 4 we have
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sketched out the heroic paradigm as embodied in
the most successful comics, films, and television
series of our time. Its central features are a community threatened by evil but institutionally incapable of dealing with the threat, which is saved by a
selfless superhero who rises out of anonymous
obscurity and who returns to obscurity once communal well-being has been restored. Some of these
superheroic figures resolve problems through violence and others through psychological manipulation or uncanny wisdom, but their personality
structures are similar. The American superhero is
usually an isolated individual, loyal to ideals which
the general public affirms but is too weak or
cowardly to act upon. Renouncing marriage and
often disguised within somewhat menial occupations, the typical redeemer figures enable the
powerless to recover conditions of security, health,
or normality. Within this popular fantasy of evil and
redemption, the cause of disorder is clearly identifiable in villains. Their just annihilation is achieved by
individuals who have the strength of character and
conviction to transcend the legal restraints of democratic institutions.
There is, to be sure, an element of democratic
appeal in the superheroic tale: anyone, even the
mild-mannered Clark Kent, can become redeemer
of the community and perhaps of the world, provided he or she has sufficient courage to attack
directly the perpetrators of evil. Willingness to take
the law into one's own hands, though selflessly depicted in American fantasies, is a crucial element in
the most popular entertainments of the culture.s
The superheroic tale, in effect, is the individuated
story form of the American civil religion. Even when
public expressions of the civil religion are derided,
fantasies embodying the same ideals continue to
capture vast audiences.
The sacred texts of current American civil religion
should therefore be sought not merely in the impassioned words of presidential addresses. Except
among true believers, such utterances are increasingly viewed by the public with suspicion as the
rhetoric of propaganda. Comparable skepticism is
much less easy to detect concerning the cherished
lore of American fantasy. The power of Superman I
and //, of Raiders of the Lost Ark, of Star Wars6 and
The Empire Strikes Back can be measured not only in
theater attendance figures but also in the public appetite for the merchandise these films have
spawned. Productions such as Jaws, Dirty Harry, the
John Wayne epics, and the television series Star
Trek7 achieve a popular resonance which far surpasses enthusiasm for any officially sponsored manifestation of the civil religion. Yet, the ideals of self.less crusading against evil are substantially the same.
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THE CALLING TO DISCIPLESHIP:
KILLING VILLAINS

It is a feature of many of these hero stories that
they contain at least implicit calls to discipleship challenging the viewer to defend communal interests against internal or external threats, through
violent means if necessary. Such calls are in fact built
into the dramatic structure of the American Monornyth: reluctant Everyman figures are confronted
with a sense of duty and an appropriate model for
fu!filling it. What we have called the "Werther
effect" occurs when a member of the audience
actually takes up a challenge to emulate the model
of heroism which the story presents. 8 The designation "Werther effect" derives from an 18th-century
episode in which some readers of Goethe's best
selling Sorrows of Young Werther emulated the central character's suicide - while clasping copies of
the book in their hands, carrying it in their pockets,
or alluding to it in suicide notes.
A clear illustration of the phenomenon has been
afforded by the attempt of John Hinckley, Jr., to assassinate President Ronald Reagan. Hinckley wrote
several letters to actress Jodie Foster, who played a
child prostitute in the film Taxi Driver. Although she
never replied to his letters, it was for her that a farewell note was left in Hinckley's hotel room:
Dear Jody: There is a definite possibility that 1 ·will be
killed in my attempt to get Reagan ....
Jody, I would
abandon this idea of getting Reagan in a second if I could
only win your heart and live out the rest of my life with
you ....
I will admit to you that the reason I'm going
ahead with this attempt now is because I just cannot wait
any longer to impress you. I've got to do something now
to make you understand in no uncertain terms that I am
doing all of this for your sake. By sacrificing my freedom
and possibly my life, I hope to change your mind about
me .... I'm asking you to please look into your heart and
at least give me the chance with this historical deed to
gain your respect and love .. .. 9

Federal investigators
quickly
discerned
that
Hinckley was living out the role of the central male
character in Foster's film Taxi Driver; somehow he
had come to the conclusion that President Reagan
had "insulted Foster," as one news account stated
it. 10 Although many observers immediately decided
that such fantasies were a transparent sign of individual aberrance and illness, perhaps the wide celebration of the film and the actor who starred in it,
Robert De Niro, argue otherwise.
Like Travis Bickle, the character De Niro played in
Taxi Driver, Hinckley is the disintegrating, alienated
Everyman-Nobody figure who lives in the realm of
violent fantasies. One of the tapes found in Hinckley's Washington hotel room expressed despair
about the state of the world:
I just want to say goodbye to the old year, which was

nothing; total misery, total death, John Lennon is dead,
the world is over, forget it .... Anything that I might do
in 1981 would be solely for Jodie Foster's sake .... Just
tell the world in some way that I worship and idolize her.
One ot my idols was murdered, and now Jodie's the only
one left. 11

In the film, Travis Bickle is a psychologically
scarred veteran of the Vietnam War, disgusted with
the corruption and loss of hope he sees in American
society. He achieves a measure of personal integration by patterning himself after screen cowboy
heroes. He acquires a small arsenal of knives and
hand guns and practices the quick draw for hours in
front of his mirror, while fantasizing about stalking
villains in the streets of modern America. Other elements of the film story include a rebuff of Travis by
the beautiful aide of an inspiring politician and
Travis's unsuccessful attempt to assassinate a menacingly smooth representative of the government.
When Travis's retributive urge comes to full expression,
it is directed against the pimps and criminals exploiting
a child prostitute, played by Jodie Foster. Travis composes a "death note," which he sends to her along
with money for her to return home to Pittsburgh. In
the chillingly brutal and conspicuously bloody
shoot-out that frees her from bondage, Bickle is apparently killed; but he miraculously reappears in the
epilogue, enjoying the acclaim of the media and the
gratitude of the child prostitute's family.
Bickle achieves heroic personhood by accepting
the "Werther invitation" of traditional Western
dramas, gunning down the pimp (dressed in Indian
attire!) along with his sinister cohorts. He becomes
the killer-celebrity. 12 At the end of this powerful
movie, the taxi driver is surrounded by admiring
colleagues with whom he is now able to converse as
a "normal" human being. So too the formerly hostile political aide is attracted to him, but he can now
afford to treat her amorous interest with the heroic
indifference of a Lone Ranger or Superman. Only
the rescued girl is worthy of his love, though she is
too young for marriage. Violence is Sickle's substitute for sexual integration.
Given the appealing fantasy of the alienated,
anonymous hero who wins fame by attacking the exponents of radical evil, the details in Hinckley's farewell letter and tape make perfect sense. He has
linked himself mythically with a perennial role in
American entertainment: the cowboy, secret agent,
detective, or caped superhero who rescues the
maiden from a villain and thus gains her adoration.
The proper inference is not that Hinckley felt President Reagan personally had offended Jodie Foster;
rather, the presidential office itself epitomized for
him the wicked system that the hero must attack to
win the maiden's love.
The fact that Hinckley has apparently tried to com-
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1nit suicide in the wake of his frustrated assassination
attempt, turning again to despair, 13 does not indicate
that acceptance of the Werther invitation failed to
provide at least temporarily the sense of meaning for
his life it promised. Still, the deed manifestly fell far
short of the mythical paradigm: the general public
did not applaud Hinckley; Jodie Foster did not become an admirer; and the President was not eliminated from the political arena, (Indeed, given the
widespread identification of Mr, Reagan with cowboy redeemer figures, surviving the assassin's bullet
has probably augmented his hold on public loyalty,
even when major aspects of his administration have
proved ineffectual.)
The fantasy acted out by John Hinckley, Jr., is thus
a frightening manifestation of our most distinctive
American melodrama: the violent crusade to rid the
world of villains, so that freedom, well-being, and
love may prevail. In this sense, Hinckley had the
courage of our mythic convictions. It is a clear instance of the fluid boundary between popular art
and audience behavior, a boundary that other assassins and mass murderers in our time are also
crossing,

PUBLICFANTASYAND POLITICALREALITY
As if to quiet skepticism about the permeability of
this boundary between popular fantasy and public
behavior, another would-be
assassin, Edward
Michael Richardson, was inspired by and tried to
emulate Hinckley's attack on the President. Several
days following Hinckley's assassination attempt,
Richardson was arrested in the Port Authority Bus
Terminal in Manhattan, after having left a letter in a
New Haven hotel room that revealed his intention.
"I depart now for Washington, D,C, to bring to
completion Hinckley's reality," he wrote. 14 Subsequent investigation showed Richardson shared
Hinckley's fascination with Jodie Foster. Yet, he had
a larger element of traditional political motivation
than Hinckley, as indicated by the statement that
"Ultimately Ronald Reagan will be shot to death and
this country turned to the 'Left.' " 15 He was armed
with a ,32-caliber revolver at the time of his arrest.
This episode indicates the public quality of the
fantasy and the ease with which it slips over into
political reality.
Opposing our pattern of interpretation, Lawrence
Zelic Freedman, a psychiatrist who specializes in the
study of assassins, has in effect denied this connection with public values. Writing in the wake of the
attempted assassination of Ronald Reagan, he rejects
the idea that we are "a sick people" and that such
violence is evidence of "a rotten, corrupt society."
We should instead be bouyed by "a temperate but
solid sense of the strength of our community, the
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solidity of our democracy, the tenacity of our
governmental structure." The problem of "mass
crime ...
should not be confused with the very
special assassin problem" because, in his opinion,
each American presidential assassin "politicized his
private misery." The historical pattern, he insists, is
that "anonymous, powerless, unhappy men struck
down the most powerful political figure in America,
in an attempt to meet their personal needs." 16
However, this view fails to account for the pervasive
manner in which such personal needs are resolved
by conforming one's actions to the heroic model
that embodies the essential ideas of the civil religion
itself. Irving D. Harris, another Chicago psychiatrist
who has studied these issues, seems more nearly on
the track in suggesting that the typical American
assassin copes with the "depression and despair
over one's self-worth" by making himself "a 'hero'
by becoming judge and executioner." 17 The significant role of publicly accepted fantasies is clearly
evident in case after case of attempted or accomplished public murders.

CULTURALLY
SHAREDMYTHICVISIONS
As one sorts through recent incidents of mass murder, it is not difficult to find similar, culturally shared
mythic visions of redemption through violence. We
will discuss briefly the cases of Herbert Mullin and
David Berkowitz, individuals whose deeds were
followed by prolonged confession and psychological
analysis.
Herbert Mullin was a twenty-five year old resident
of Santa Cruz, California. In a period of five months
from October 13, 1972, to February 13, 1973, he
killed thirteen individuals. Mullin thought these murders would spare California from the earthquakes
that were widely predicted at the time, He claimed
authoritative appointment to his role as earthquakepreventing murderer: "I Herb Mullin, born April 18,
1947, was chosen as the designated leader of my
generation by Professor Dr. Albert Einstein on April
18, 1955 ... , His hope probably was that the April
18th people would use this designation and its
resulting power and social influence to guide, protect, or perfect the resources of our planet and universe . , .. " 18 Mullin recognized that his own role
was sacrificial; the letters he wrote tram imprisonment were signed, "Respectfully yours, a human
sacrifice, Herbert Mullin." 19 He also carried a Bible
during imprisonment and urged fellow prisoners to
accept his lead in "changing the spiritual nature of
the world." 20 The bizarreness of Mullin's synthesis
of astrology, Bible narratives (he attached great
significance to the story of Jonah), and earthquake
mania - which led the psychiatric community to an
unusual degree of consensus about his clinical "in-
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sanity11 - should not distract us from the mythic prenises that gave his murders coherence. In his script,
he is a knowing, sacrificial hero who received a
higher truth permitting him to save his culture
ihrough deeds of violence.
David Berkowitz was a twenty-three year old man
who terrorized New York City for a period of thirteen months in 1976-77. He killed six people and
wounded seven others in a series of eight attacks.
Most of his victims were physically attractive young
women. Men became targets only if they were
accompanying the female victims. From the time of
his military service, Berkowitz had begun to speak of
using guns to create a "better world." 21 As Berkowitz killed his victims he sought publicity for himself,
and his efforts were richly rewarded by the "celebrity" status he attained. His acts were worthy of
public acclaim because he was, in his own eyes,
purifying the city of its corruptions and warning it of
the 11 conspiracy of evil" with which it was afflicted.
Berkowitz saw the evil in what he did and sometimes wondered whether he served God or Satan.22
But he persisted in his view of himself as the
"Wicked King"-savior-prophet. At the time of his
trial, he stunned the court by screaming at the
mother of one of his victims: "Stacey was a whore! 11
and "I'd kill her again. I'd kill them all again."23
In his jail cell, Berkowitz wrote statements in his
best prophetic style, recasting himself repeatedly as
the violent savior of a corrupted civilization:
I know who has whored and pimped. I know who has
committed grievous sins and who has spit on their
mother and father. Where is the great one who can cast
me away into darkness? Where is his coming? I suppose
that he likes me at my temporary place ....
I am he the
Son of Sam who fears nothing. I destroy! I kill and stomp
to pieces the people of earth in the name of that wretched ....
Who is like the Son of Sam, me, a fallen angel
who has come to kill and to establish the kingdom ofterror and misery .... Let us make war with civilization and
destroy and cause terror. 24

The themes of violent redemption familiar from
catastrophe films are linked here with the rhetoric of
biblical apocalypse. The task of purifying the world
through violence provides a powerful justification
for mass murder.

A FLAWED MORAL SYSTEM
Our suggestion that contemporary mass murderers and assassinsattempt to act out the role of violent redeemer celebrated in the civil religion is consistent with the insights of Ernest Becker and

* Presented at the April 2-3, 1982 Mid-west
meeting of the American Academy of Religion,
Rockford, Illinois. It was written before the
Voluminous testimony at the trial of John Hinckley.
An Afterword has been appended.

Edmund Leach. Becker describes the "demonic" as
a characteristic feature in modern mass society:
" ... the demonic comes into being for man whenever he is manipulated by large impersonal forces
beyond his control; forces that he is actively and uncritically contributing to." 25 Although he has in
view the evil caused by "fast and powerful, faceless
organizations," the phenomenon is equally visible
in individual actions such as those performed by
Hinckley or Berkowitz. Taught by the culture to
view the world in bi-polar terms, they place themselves in the role of the good superheroes who
struggle against absolutely evil forces. Their actions,
though viewed by others as socially destructive,
result from the uncritical adaptation of the heroic
models that are ubiquitous in modern American culture.
Edmund Leach has commented on the strange

We are convinced that the prevailing
heroic models in the culture provide the
justification for violent retribution, so that
it is not so much a matter of lacking a
single moral system as sharing a deeply
flawed one.
congruity between heroism and criminality. "Notice
too, 11 he writes, "that in the folk mythology of our
age the divine heroes of comic strip, television, and
cinema are James Bond-type characters who exult in
their criminal violence while demonstrating a Godlike invulnerability to all forms of mortal onslaught
from others." 26 Although he is dealing primarily
with ideologically motivated terrorists, Leach is
aware of the wide-reaching implications of the moral
justifications that currently popular heroic models
provide. Whereas crime may or may not be more
prevalent today than in earlier times, "what seems
new, at least so far as the modern Western world is
concerned, is that such a high proportion of today's
violent criminals should be political or religious
fanatics who see themselves as potential martyrs in
the cause of some highly bizarre and improbable
Utopia, and who certainly do not recognize themselves as criminal at all." 27 "In this context of politicized violence, hero, prophet, madman, criminal
have become totally confused." 28 He attempts to
account for this confusion by suggesting that the
fanatic and terrorist fail to share the beliefs of the
social majority. Our conclusion differs from his in
that we are convinced that the prevailing heroic
models in the culture provide the justification for
violent retribution, so that it is not so much a matter
of lacking a single moral system as sharing a deeply
flawed one. To speak as we have of mass murderers
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and assassins as the saints of the American civil
religion, offensive as this may sound, is aimed at
bringing the underlying flaws in the civil religion to
light.

Afterword on the Trial of John Hinckley, Jr. :
The trial of Hinckley deepened the picture of an
individual attempting to create a self through the
incorporation of popular icons and fantasies, For
him art, suicide, and murder became the path
toward personal fulfillment. Romeo and Juliet,
Catcher in the Rye, The Boston Strangler were his
sacred texts, and "in private," wrote Priscilla Johnson McMillan, "he played the soundtrack of Taxi
Driver ... and aimed his .38 at the television set,

exactly as Travis had." McMillan concluded, "He
reassembled messages from the culture all of us
share, and did what he imagined they commanded
him to do." 29
Hinckley as a convicted felon has continued to
fluctuate between suicidal moods and further efforts
to justify himself to his national audience. In June of
1982 he wrote to the Washington-Post, "My assassination attempt was an act of love. I'm sorry love has
to be so painful." Of the President, who reaped the
favorable publicity that Hinckley himself craved, he
remarked, "I helped his presidency .... After I shot
him, his polls went up 20 percent." 30 Since this
proud declaration, Hinckley's sense of mission once
again left him. He attempted another suicide in February, 1983.
MISSION
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The Twilightof the Gods:
Pluralism,Morality,and the Church
As the underlying values and beliefs which provide an integrative framework
for society and her institutions disappear, society tends to fragment into disconnected and independent pieces. The various social institutions, for
example, no longer work in concert, guided by a shared vision of the common
good they all serve.
By MICHAEL R. WEED
ome time ago moral philosopher H.D. Aiken observed that morality depends upon the support
of what he termed a "beneficent society." 1 In
many ways the present confusion about morality in
Western society is reflective of the loss of such a sup-
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portive context - a society adequate to sustain a coherent morality. Although there are a number of
approaches to this complex problem, I want to
address it by defining and sketching something of
the impact of social pluralism on morality and the
importance of this development for moral and
particularly Christian identity. In spite of the risks of
oversimplification,
this approach enables us to
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locate several of the major problems facing both
society and the contem&rary church.
SOCIAL PLURALISM

At the foundation of every society there are certain
underlying and grounding values, beliefs, and goals
which provide overall self-understanding to a people
and shape the network of institutions and social
relationships within the society. The Declaration of
Independence, for example, refers to certain basic
truths held to be self-evident. But every society, as a
society, holds some such "self-evident"
truths
which guide and shape the common life of its
members.
In large part, the present situation is reflective of
the fact that many of the traditional values and
beliefs which have directed Western society have
deteriorated to the point that they may no longer be
taken to be self-evident. At the turn of the century
German sociologist Max Weber described the
emerging climate of modernity by saying that we are
"the twilight of the
living in the Cotterdammerung
gods." Weber saw moderns increasingly living in an
era in which the old gods have disappeared and the
new gods have yet to appear.
In this climate, marked by the loss of shared
ultimate values and goals, we find the emergence of
a number of sub-societies formed around different
and contradictory centers of loyalty and value.
Accordingly, we see a plurality of competing views
of the ultimate meaning and purpose in life. This, in
essence, is the development of social and moral
pluralism.
AMERICAN CIVIL RELIGION

A society can tolerate a wide variety of beliefs and
lifestyles as long as there are some shared core
values which provide a protective context for social
existence, e.g., that all people should be tolerant.
Now it is not necessary that such core values be
explicitly articulated in order for them to offer some
basic shape and direction to the apparent variety of
different social groups. Will Herberg, for example,
noted in his classic study in 1955 that beneath the
different belief systems found among American
Roman Catholics, Protestants, and Jews there was an
underlying value system common to all and
supported by all. 2 This underlying "civil religion," a
quasi-religious nationalism which Herberg designated the "American Way of Life," thus provided a
framework of basic values and beliefs which held
American society together. 3
There are many indications, however, that since
Herberg's studies American society has increasingly
progressed toward becoming a more radically
pluralistic society in which many of the shared

values and beliefs of Herberg' s civil religion have
also eroded. 4 Insofar as such a society is held
together, it is only on the basis of the very thinnest of
tissues - a kind of "minimalist agreement" (e.g., the
principle of noninterference) that cannot and does
not shape and direct society as a whole. 5 In such a
society no substantive common roots or foundations - religious, philosophical, or otherwise - exist
to provide integration and direction. It is necessary
in such a society to avoid
studiously avoid
the
realm of ultimate claims and values; education, for
example, must be "value free." "Public interest"
no longer designates a shared vision of the polis but
becomes an aggregate of individual desires and
demands. 6
Consequently, it is important to recognize that the
designation "pluralism" may not do justice to the
seriousness of the present problem. Those I iving in a
radically pluralizing society are not, for the most
part, merely confronted with a plurality of alternative value systems and viewpoints. More nearly, they
increasingly find themselves surrounded by an
"unharmonious melange of i II-assorted fragments." 7
THE IMPACT OF PLURALISM

Social and moral pluralism have far-reaching
effems on both society and its individual members.
As the underlying values and beliefs which provide
an integrative framework for society and her institutions disappear, society tends to fragment into disconnected and independent pieces. The various
social institutions, for example, no longer work in
concert, guided by a shared vision of the common
good they all serve. Rather, they increasingly take on
an independent status capable of standing at odds
both with society's overall good and with the
perceived interests of individual members of society.
Accordingly, persons living in a pluralistic society
find themselves experiencing a sense of estrangement and alienation. The social institutions through
which society is maintained "cease to be the 'home'
of the self; instead they become oppressive realities
that distort and estrange the self. 118 Persons find
themselves dealing with institutions of society which
not only are distant and impersonal but also are perceived to be actually against truly human interests.
(Even religious institutions may be viewed in this
regard, with many persons finding themselves
alienated from the bureaucracy and impersonalism
of the so-called "institutional church.")
Further, with the erosion of foundational beliefs,
values, and goals, civil law survives as the nearest
thing to a universally accepted authority within the
pluralistic society. 9 Loosed from its moorings in
traditional values, however, the legal system no
longer directs and regulates society according to
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traditional goals and aspirations of the people. The
legal system itself simply becomes one more
independent zone of society standing over and
against the individual. Divorced from its philosophical and religious heritage, the law becomes
rnechanical, arbitrary, rigid, and increasingly based
on force rather than on acknowledged authority; it is
110 longer perceived to be "our law" but is seen as
an external and impersonal restraining order. 10
In addition to alienation, a sense of being a
"stranger in one's own land," we may note several
further developments which seriously affect moral
identity and popular morality within a radically
pluralistic society. First, those values and beliefs
which are still held are all held a bit tentatively. Increasing and regular contact with those who do not
share our worldview and values leads to a lessening
of the grip which our own values and beliefs have
upon us. Values, rather than designating common
shared commitments, are viewed as private and
subjective matters. (Pluralism is thus closely and
complexly interrelated with the uneven but relent-

The appearance of the so-called pluralistic
church suggests the degree that the church
mirrors rather than transforms the
surrounding pluralizing and fragmenting
world.
less process of secularism.)
Second, individual character traits and attitudes
necessary to survive and to function in the maelstrom of pluralistic society are those such as adaptability, assertiveness, acquisitiveness, and even
cynicism. 11 Traditional virtues such as honor,
modesty, and truthfulness are not only obsolete and
irrelevant but are even dysfunctional.
Third, pluralism leads to a "de-listing" of certain
kinds of behavior as immoral, deviant, or subject to
censure or criticism. Our moral sensitivities are
numbed as we learn to speak of "alternative lifestyles," "sexual preferences," or "open-ended
commitments" - and who would presume to pass
judgment on another's self-expression in areas so
private or subjective as sexuality? Abortion, for
example, becomes a "religious" and thereby not a
moral issue - and everyone knows that religion is a
personal, a-rational, and idiosyncratic affair. 12
Finally, perhaps the most far-reaching and
devastating result of radical pluralism is that persons
living within a pluralizing society are not just confronted with a kaleidoscope of jarring values and
beliefs, they actually become such a kaleidoscope
themselves. That is, pluralism not only occurs
around us; it also happens within us. The various
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sub-groups into which a radically pluralistic society
splinters are hardly coherent and stable subsocieties. For the most part, they are not sustained
by foundational and integrating values and beliefs,
Rather, they are only loosely-knit gatherings of
autonomous persons, each possessing his or her
own private, largely unexamined values and beliefs.
And these rag bags of ultimate significance are
highly unstable collections
taken from such
disparate sources as popular psychology, Eastern
religions, astrology, the latest health food craze - all
mixed in with the debris of traditional values, 13
In short, individuals living within and marked by a
radically pluralistic society tend to possess unstable
and even contradictory collections of values, beliefs,
and goals, These eclectic congeries are simply
unable to provide any coherent or consistent vision
of life's overall meaning and purpose. Religion tends
to follow suit and survives largely as a highly private,
subjective, leisure-time pursuit leaving untouched
and unexamined the greater portion of the
individual's dealings with the "real world." Understandably, many of the traumatized victims of
radical social and moral pluralism exchange the
pursuit of the good life for the frantic acquisition of
life's goods.

A CHRISTIANRESPONSE
Admittedly, the present situation is not without its
celebrants, even among Christians. Some argue that
radical pluralism is to be welcomed because it
dethrones our idolatrous absolutes and forces us to
reexamine our contradictory
values and shortsighted commitments, Others even cheer the emergence of the "pluralistic church" as indicative of
Christianity's relevance to the modern pluralistic
world.
On the basis of the preceding analysis, however,
there appears little reason to be optimistic about the
situation. Radical pluralism fosters a spirit of skepticism and cynicism by destroying all absolutes, not
just false ones. Moreover, it fragments not only
society but also individual selves within society, Nor
does anxiety appear to be driving many in honest
pursuit of ultimate values, And the appearance of
the so-called pluralistic church suggests the degree
that the church mirrors rather than transforms the
surrounding pluralizing and fragmenting world.
What then should be the church's response to the
onslaught of radical pluralism?
The fundamental challenge the present situation
offers to the church is actually an ancient one: How
can we be faithful to Yahweh in an alien land?
Implicit in this question is one of the most essential
elements of any adequate response to the problem,
viz., the difficult and painful but necessary task of
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recognizing that we are in fact pilgrims in an alien
land. The people of God are today called to be what
they have always been called to be - a community
uniquely formed and guided by the transcendent
claim of God.
To be sure, it is critical for the church in every age
to resist costly misalliances. Through such alliances
Christian faith has been dominated, compromised,
and taken captive by countless alien ideologies
throughout the history of the Christian movement.
Today, however, it is especially important for the
church to resist the temptation to gain acceptability
by acquiescing to a limited role as the "religious
element" in the otherwise intact scheme of some
alien worldview - whether it be laissez faire
capitalism, socialism, or simple secularism.
With the rapid dissolution of traditional values and
beliefs, it is especially important for the church to be
a place where the Gospel is spoken and dramatized
in ways that offer individual Christians a clear and
cohesive vision of reality. The church can no longer
content itself with providing merely the "religious"
portion of a much larger scheme. Rather, it must

The fundamental challenge the present
situation offers to the church is actually an
ancient one: How can we be faithful to
Yahwehin an alien land?
offer a comprehensive vision of the whole of reality
as created, sustained, and redeemed in Christ.
The church must resolutely and uncompromisingly maintain the importance of Christian faith not
only for the sanctuary and for the home but also for
the marketplace, the union hall, the classroom, and
the laboratory. In this regard some would contend
that it is especially important that the church renounce its unofficial concordat with the modern
success credo and make it inescapably clear that
Christians are not called to be successful; they are
called to be faithful. And, to paraphrase Alasdair
MacIntyre, individual Christians must understand
that those skills which make for success in Philadelphia are not necessarily those virtues which inherit the kingdom of heaven. 14
Such a stand as this will entail both a recovery of
the roots and foundations of Christian faith and the
articulation of Christian faith in a manner that illuminates all areas of human existence. It is precisely the
transcendent dimension which must ground and
give meaning and direction to the fragmenting world
around us. In recovering its own roots, then, the
Christian community will not only regain its integrity
but also restore the very foundations of created
humanity and of the human community.

In closing, a word of clarification seems to be in
order. The implication of this position is that the
church should recognize and denounce its various
misalliances with and accommodations to the
modern temper. This entails a willingness to be a
strange and perhaps even an unpopular presence in
the world - to be a "sect." By this, however, I am
not advocating a narrow sectarianism which seeks
the survival of its own limited ranks. Rather, the
strategic separateness of the church, coupled with
the uniqueness of the faith life-style, is more nearly
analogous to that of the ancient Levites
set apart
in order that they might serve on behalf of the very
ones from whom they were separated.
It is only by being a unique and peculiar people
that Christians will be able to offer anything other
than an echo to the surrounding din of confusion. It
is only as a community that truly models its faith that
the church points the way to values that are not
merely "Christian" values but are also foundational
human values. That is, the church must assist in the
re-founding of those basic commitments and values
which are necessary for existence of truly human
community - trust, humility, compassion, selfdenial - basic dispositions and virtues which at present glow dimly in the fast-falling twilight.
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WHITE GLOVES

12

I dreamed I knocked at Heaven's Gate, attired in sheer white gloves.
By way of explanation, I proceeded to recite:
Spotless, each day I wake with hands encased in these pristine adornments.
Unblemished and untarnished, they immaculate my righteous mien,
enhance my bright significance.
Deftly, they steer the plastic wheel of my super-charger
As I roar securely by the unwholesome ghetto and disgraceful habitat
of the outcast and the uninformed.
Raised, they shield my eyes against the unsavory and uncouth,
Who throng the center-city and loiter offensively
on street corners and in the filthy parks.
Charitable, they pluck a beneficent coin from silken pockets
And, my eyes averted, cast it disdainfully
into grimy cups and shabby purses.
Meticulously, they thumb the Scriptures for selected verses
Justifying the chastisement of poverty
and the reward of wealth.

------

Carefully, they prepare evidences to debunk
And condemn misguided mavericks
and willful apostates.
Protectively, they shield my virtuousness
From the taint of welfare weakling, abhorrent alcoholic,
and the unwholesome unwed.
Rigorously, they preserve my purity
In the midst of the indecent, the incarcerated
and the infirm.
Defensively, they conserve my gifts
From exploitation by the unappreciative
and the undeserving sinner.

))

'(~

..

~/)

foreigner

"Thus, Master," I concluded, "I am ready to enter in."
Tearfully, He extended a hand, calloused, discolored and bleeding.
I shrank from the sight.
"Remove the gloves," He whispered, "touch me and be healed."
But I couldn't .... wouldn't.
Strange how the devil seduces - even in dreams.
I know I shall receive my just reward.
My hands are clean.
My works speak for themselves.
- William T. Stewart
William T. Stewart has taught United States History and American Government for the past twenty-one years, at Bella Vista High School, Fair Oaks,
California.
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The Church: An Alternative Moral Community*

Not only is divorce a predictable feature of modern Christian families but an
alarming corollary is beginning to occur: the growing cynicismon the part of
the unmarried young . .. to the possibilitythat, in principle, two humans may
live together permanently and happily in marriage and rear children in a
loving well-nurtured environment.
By ALLANMcNICOL

A FUNDAMENTAL
CONTRADICTION
tanley Hauerwas in his very fine book A Community of Character (p, 158) tells of an insight he
received fairly recently while watching the popular
P.B.S. television show I Claudius.
His interest was aroused keenly in a scene which
featured the great reformer and founder of the
Roman Empire, Augustus, Augustus had been devastated upon hearing news that his daughter was
sleeping around Rome with the sons of most of
Rome's most noble families. In a fit of anger
Augustus called all the young men together and read
them the riot act about their actions. But he did not
stop there. After scolding the men for their lack of
moral rectitude, he proceeded to counsel them to
stay at home with their wives and fulfill their patriotic duties by raising families of their own. This point
was ironic. Because, as Hauerwas observes, the net
effect of many of Augustus's own political policies
was to undermine the stability of the traditional
family structure throughout the Empire. Hence, the
conservative principles about family Augustus
claimed to uphold personally were being undermined at the same time by his public political
policies.
In my judgment Augustus's situation is quite
similar to the dilemma in which leaders in the
church find themselves today when they ask what
can be done about the decline of our families. No
one can doubt the concerns of members of the
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church for the family as we have traditionally conceived it. Especially throughout the past two
decades we have invited to appear before our
people such specialists as James Dobson, Brecheen
and Faulkner, and even Bill Gothard in some places, in
a valiant attempt to stabilize family life. Throughout the
Southwest various congregations are spending
millions of dollars building family life centers. The intention is noble. Yet, these efforts, as commendable
as the best of them may be, have hardly changed the
pattern of erosion of the family. In fact, the erosion
may have become worse. Not only is divorce a predictable feature of modern Christian families but an
alarming corollary is beginning to occur: the growing cynicism on the part of the unmarried young
(teenagers and single professionals) to the possibility
that, in principle, two humans may live together
permanently and happily in marriage and rear
children in a loving well-nurtured environment,
On the basis of the past generation's experience of
family, many young adults are so disillusioned that
they are scared they may repeat their earlier unhappier experiences in homes of their own. They
*This title as well as the whole essay has its genesis
in reflection upon reading two very fine books on the
crisis of the present moral experience. These books
are Stanley Hauerwas, A Community of Character:
Toward a Constructive Christian Social Ethic (Notre
Dame: University of Notre Dame Press, 1981) and
Alasdair MacIntyre, After Virtue (Notre Dame: University of Notre Dame press, 1981).
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hve had all they can stand of the modern family:
even the so-called Christian family. Thus, they either
postpone the decision to marry or marry with the
specific intention of using the relationship purely for
the fulfillment of emotional and sexual needs, not
for the intention of raising a family. Whether we
speak of the family of this past generation or of those
~ho plan families today, no one can doubt the topic
is a central focus of our concern, just as it was for
Augustus.
On the other hand, although Augustus was concerned for the stability of the traditional family in
Rome, his wishes were ultimately undermined by
the policies he adopted in the wider sphere of his
political life. I believe that a similar situation is present today in the contemporary church. The only
difference between us and Augustus is that Augustus
created the policies which undermined his goals for
the family, whereas we in the church have accepted
certain cultural images of family because we lack a
distinctive Christian vision of what our families ougnt
to be. Because a coherent concept of Christian
family is not set forth in teaching our young, we
simply accept as Gospel the vision of family offered
by those in wider society outside the Christian community and then wonder why our families are in the
same trouble as the surrounding society. We must
realize the inadequacy of secular models of the
family. We must have a clear vision of what it means
as Christians to choose the vocation of family and
bring into implementation that vision.

WESTERN SOCIETALIMAGESOF FAMILY:
THE PROBLEM
We live in a pluralistic society, i.e., our society is
made up of different groups in competition with one
another and often informed by presuppositions about
reality and philosophies of life which are fundamentally incompatible with each other. As a student
in the 1960s, I once had a professor who, while discussing the encounter between Saul and the wandering band of prophets in 1 Samuel 10, quipped,
"This was like L.B.J. going out amongst the flower
children." The wide divergence of contemporary
philosophies and beliefs often come into tension
and even open conflict with one another as we react
daily in our general lives in society. This is particularly true with attitudes toward the family.
In order for us to have a semblance of order, we
call upon law to regulate and mediate among the
many competing
groups with their different
allegiances and philosophies. The basic attempt is to
create principles and models of regulation whereby
freedom (especially autonomous personal liberty),
regarded as a fundamental right, is maximized (MacIntyre, pp. 64-69). This is a foundational principle of

liberal democracy. In fact this image or our right under
law to autonomous personal liberty is so strong that,
according to some moral philosophers,
it has
created a widely shared ethos in this society,
(Hauerwas, pp. 158-173). In this view the ideal
human is a person who is free, autonomous, and independent, with no ultimate ties to family or society.
Economically, we put a tremendous premium on
persons who operate in this ethos. They are flexible
in lifestyle and must be highly mobile for the benefit
of the corporation. Much advertising recognizes and
even promotes this ethos through such cultural
figures as the "Marlboro Man." Even politics caters
to this vision. Democracy depends on free, autonomous individuals who, in turn, are supposed to
choose over the special interests the best leaders for
their free, autonomous society (Ibid.). And so on it
goes.

The decisionto marry and to have children
is to accent the value placed on faithfulness as shown in God's ordering and
sustainingof creation. In our faithfulness
to our mate we image God's faithfulness.
Yet, it is this ethos which itself has come about as a
result of a need for some coherence in a pluralistic
soceity, that has in large part created the crisis in the
family. In a society which considers personal
freedom, autonomy, and self-fulfillment
as the
highest goals, the concept of a husband and wife
being obligated to each other forever - even under
circumstances where the wife may be permanently
crippled or a retarded child is born of the union - is
often incomprehensible.
The notion that I am
obligated in a special way to a particular person (or
persons), namely, my family, violates my autonomy.
Families, by definition, are limiting (Ibid., p. 172).
Families violate contemporary notions of self-fulfillment by imposing all sorts of particular restraints and
demands upon us. Quite simply, permanent
marriage is an inappropriate vehicle for autonomous
self-fulfillment as it is defined in the ethos produced
by our pluralistic society.
For example, it is common in our society for
people contemplating marriage to look for "the
perfect mate" with the expectation of being fulfilled
by this person in a marriage relationship (Ibid.).
However, marriage usually turns out differently.
One finds that the relationship in marriage is all too
frequently unlike courtship. We hear how the other
has "changed" and no longer "meets my needs."
Many then ask, "Am I expected to stay with him/her
forever?" In the ethos of our society at large,
marriage brings limits to our autonomy; it violates
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our hopes for self-fulfillment; and gives no real
rationale for having children because even children
violate our freedom to do as we please (Ibid,), Thus,
marriage is a flawed institution, In my judgment, it is
not T,V, 1 promiscuous sex, or an impersonal society,
but largely the logical conclusions of some cherished
Western liberal ideals that has brought among us the
crisis of the family, If we look to the ideals in our wider
society for models or images ot tamily, we will surely
end up with distortion and perplexity, More
importantly, if Christians have no alternative vision
for the family, their families will suffer the same fate
as those in wider society. This is, in fact, what has
happened to our generation.
A THEOLOGICAL RATIONALE FOR FAMILY
Given this analysis of the problem, it should not be
necessary to spend time arguing a need for an alternative moral community with its own family ethos
based on its peculiar story. As a community, the
church exists to remember and define itself in a
lifestyle based on the story of God's faithfulness
toward His creation as expressed in the history of
Israel and especially in Jesus of Nazareth (Ibid., p.
53), The Christian ethos is not that of liberal democracy but a common call in the gospel of Jesus Christ
to live and to work in a community together (Ibid.,
pp, 72-86). Our view of the human is not based on a
Western liberal ethos of freedom, autonomy, and
self-fulfillment, but of who we are and what we may
be in a restored relationship with the God of
Abraham, Issac, Jacob, and JesusChrist.
Informed by the biblical story and in our own
alternative approach, our view of family should likewise be both distinctive and coherent.
An essential clue to a Christian understanding of
family is found within one of the books which preserves our foundational story: Matthew 19: 3-12,
Let us observe what is going on, Jesus is in a dispute
with the Pharisees over the issue of divorce, They
had asked Jesus under what conditions must a man
divorce his wife in order to be obedient to the conditions for divorce spelled out in Deuteronomy 24: 14 (Matthew 19:3). It is in Jesus' response that we find
a basis for the vocation of family in the Christian
faith. In effect Jesus says, "I am not interested in
your technical disputes over when marriage begins
and ends." Rather, in keeping with the Jewish interpretative principle that what is prior in the created
order has precedence, Jesus refers His hearers back
to the time of creation (Matthew 19: 4, 5). There
they would find it was always the faithful intention of
God in his establishment of family for the arrangement to be permanent.
In Genesis 1:27 the mystery of the two sexes has its
origin in the work of the creation, Likewise, the
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union of male and female in marriage was the intention of God in overcoming the separation between
male and female (Genesis 2:24). Both the act of
creating the two sexes and the bringing of them
together in one flesh (i,e. marriage) are irrevocable
parts of God's intention for the created order. Just as
no one would dare to tamper with the notion of two
sexes, so one should not tamper with the arrangement for bringing the two together. "What God has
joined together, let not man put asunder" (Matthew
24:6).
In the created order God has shown His unremitting faithfulness toward
His creation.
In a
community which is committed to faithful "remembering" of the story, the characteristic of the faithfulness of
God in ordering the creation is mirrored in the
decision of His created beings to be faithful to each
other, This entails faithfulness between husband and
wife, children and parents, not for the sake of some
universal principle (i.e. the Kantian ethic) but because
of the claim that a gracious heavenly Father has over
His children.

In a society which considers personal freedom, autonomy, and self-fulfillment as the
highest goals, the concept of a husband
and wife being obligated to each other forever - even under circumstances where
the wife may be permanently crippled or a
retarded child is born of the union - is
often incomprehensible.
This position is reinforced in Matthew 19: 10-12,
in an unexpected way. The disciples reflect concern
at the demanding attitude of Jesus toward marriage
and wonder (probably in this Jewish context
facetiously) whether it would be best not to marry.
The thrust of Jesus' response is indeed radical,
Any faithful Jew in that context would assume that
on the basis of Genesis 1:28 everyone should marry
and raise children. But Jesus states this is not necessarily the case. Marriage and family life is not a
natural necessity. It is a matter of vocation. Some
may choose to be single for the sake of the kingdom
(Matthew 19:12). In this case their family is
composed of the brothers and sisters in the kingdom, In any case we in the new order of the kingdom have the capacity to decide whether to marry
and whether to have a family.
To choose singleness as a vocation is a statement
about the ultimate power of God to change and
affect lives in the family of the church, Apparently,
the decision not to marry and have children is a
radical statement that God's way will ultimately be
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done in the family of God and was so understood in
the early church.
On the other hand, the decision to marry and to
have children is to accent the value placed on faithfulness as shown in God's ordering and sustaining of
creation. In our faithfulness to our mate we image
God's faithfulness. In our decision to show love in a
particular and special way to our children, we attest
t-OHis committed and unremitting care and love for
us in gracing us with life and our trust that He will
continue to do this in the future. This is a Christian
rationale for family. Only in an ethos of a community
vvhich nourishes this story and which lives by this intention and understanding will the church truly be an
alternative community that has something worthwhile
to say to the wider society on the issueof family.
One final point about the ramifications of this proposal may be made. It is evident that in contemporary American society the so-called lifestyle issues
such as homosexuality, abortion, and unwed
teenage pregnancies are receiving considerable
attention. Christians need to realize that these issues
cannot adequately be addressed just with quotations
from the Bible alone but require the context of a
faithful community guided by a coherent view of the
nature of the family to assure the intelligibility of our
negative response.
For example, a person who views homosexuality
as "a personal sexual preference" will probably not
hear what we have to say if we read to him 1 Corinthians 6:9. However, he may just listen if we explain
that our rationale for either singleness or marriage
comports with our foundational story. Based on this

view, the "Gay relationship" is deemed irresponsible, because it is temporary, unconcerned with
children, and unfaithful in mirroring the nature of
God or His intention for the world as shown in the
creation.
In a similar fashion, abortion is wrong because it is
a distortion of the Christian vision of family. Christians are a life-affirming and accepting people,
because our story teaches us that God is the author
of life. We welcome children into the families in our
community as a sign of the ultimate triumph of
God's kingdom in the future (Ibid, p. 174). Therefore, we believe the Christian family is the appropriate context to welcome life into the world. A pregnancy brought about by a "one night stand"
between two teenagers in the back seat of a car with
no responsible thought for the ultimate care for the
child born as a side effect of that union does not
comport with the dynamics of our story.
Thus, it is our contention that the affirmative and
positive response by Christians to the crisis of family
today is not to bewail these times but to reclaim the
radical vision of Jesus for our existence under the
kingship of God in His created order. This existence
now takes place in the church: the community
which exists for acknowledgment of God's faithful
care for His created order. Supported by a community which believes that God has faithfully cared
for the world, we ask our young to choose boldly
either the vocation of singleness or the vocation of
marriage and the raising of children as a response to
His gracious actions and promises for us. __ M1ss10N
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Self-Efficacyand Mora/Education

For persons concerned with ethical behavior, self-efficacy theory is an
important construct. If individualsdo not see themselves as capable of taking
an ethical action or do not see that action as leading to the desired consequences, then the likelihood of that behavior occuringis diminished.

By HERBERT
A. MARLOWE,JR.

0

ne psychological theory receiving extensive attention in current
social science research is termed "selfefficacy theory." Self-efficacy theory
has a number of implications for ethical behavior. Since ethical behavior is
a major focus of the religious community, a consideration of theories
and models related to ethical behavior
is important. This article therefore will
define self-efficacy and then delineate
some of its implications for ethical action.
Self-efficacy theory deals with the
problem state by the Apostle Paul:
"The good that I know to do, I do." Or
as Albert Bandura, a leading theorist
and researcher says: "People often do
not behave optimally, even though
they know full well what to do" (Selfefficacy Mechanism in Human Agency," American Psychologist, 37, 1982,
p. 123). Paul, writing from an ethical
perspective, laid these omissions and
commissions on the doorstep of
human sinfulness. Bandura, writing
from the perspective of a systematic
observer of human behavior, relates
Herbert A. Marlowe, Jr., is Associate Director
of Continuing Education and Training at the
Florida Health Institute in Tampa, Florida.
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the failure to act to one's sense of personal mastery or control in the situation, i.e., the judgment one makes of
one's ability to "execute courses of action required to deal with prospective
situations" (p. 122). In other words, it
is a self-appraisal of one's resources
and skills for obtaining a successful
outcome in a situation.
Theorists and present supportive
evidence maintain that the probability
of a behavior occurring is dependent
upon one's sense of self-efficacy. For
example, other factors being equal,
persons who see themselves as capable of a car repair task are more likely
to engage in that task than persons
who do not see themselves as capable.
In fact, Bandura (p. 125) presents empirical evidence that self-efficacy is a
better predictor of future behavior
than is past behavior. This is significant
support for Christianity's faith in the
power of conversion.
For persons concerned with ethical
behavior, self-efficacy theory is an important construct. If individuals do not
see themselves as capable of taking an
ethical action or do not see that action
as leading to the desired consequences, then the likelihood of that
behavior occurring is diminished. Par-

ents, religious educators, ministers,
and other interested persons (hereafter
referred to as moral educators) all have
an interest in helping others develop
the ability to perform in ethical ways.
The question, therefore, is how this
idea can be used to increase the probability of successful ethical/moral
education. One starting point is
recognizing the sources from which
one's sense of self-efficacy is derived.
Bandura identifies four sources: performance attainment, i.e., enactment of
the behavior; observation of others;
social influences that persuade the person that he or she is capable of the action; and physiological states from
which people determine their capability, strength, and vulnerability.
These sources of information provide the basis for efforts to enhance
the self-efficacy level of moral education. It does not demean other levels
of moral education. Obviously one
must possessthe ability to understand,
to determine, and to carry out the right
course of action. However, these components alone are insufficient for performance. The missing component is
self-efficacy. Moral eduators must
therefore focus on both self-efficacy
and cognitive/performance abilities.

What can the moral educator do to
,enhance a person's perceived self€/ficacy? One obvious avenue of approach is to utilize the four information sources delineated
above.
1heoretically, if the moral educator
can influence these, there will follow a
concomitant influence on self-efficacy.
Each of these sources and methods for
utilizing these sources are discussed
below.
Performance attainment. This is a
vital information area since it is based
on one's personal experience. The
person who swam fifty laps yesterday
wil I possessa high level of confidence
in his or her ability to do so again today, barring no major physiological
change. Similarly a person who has
been successfully honest with a friend
once is likely to engage in open and
honest behavior again if the circumstances are generally the same. The
task for the moral educator therefore is
to build success experiences either
through simulation, personal recall, or
supportive practice opportunities.
Observation of others. We all learn
by observing others and by comparing
outselves to others. In everyday terms

this is the "if she can do it, so can I"
phenomenon. If those we perceive as
peers are able to engage in an activity,
then our estimation of our own personal capabilities to engage in that activity is enhanced and vice versa. The
moral educator can use this common
experience to develop self-efficacy by
encouraging peer discussions and using case studies dealing with ethical
activities.
Social influence.
We often attempt
actions because others encourage us,
assuring us that "we can do it." All of
us are influenced by the opinions of
others and continually modify our actions based on their feedback. This is
obviously much of the basis of the
communal life of the church. The
moral educator can arrange carefully
structured activities that provide
positive but realistic feedback from
others on the person's capabilities for
ethical action.
Physiological health. This is an area
often overlooked. Yet one's physical
health obviously has an effect on one's
self-view, attitudes, and willingness to
engage in new or risk-taking behavior.
Ill health is often given (and found ac-

ceptable) as an excuse for not engaging in a new activity. While there are
numerous cases of exemplary moral
behavior by persons in ill health, as
well as those whose moral action led
to ill health in extremis, these certainly
cannot be used to justify inattention in
this area. Whereas current psychosomatic knowledge is rudimentary, the
practices can be viewed as a moral action in and of itself. While the moral
educator need not duplicate the
physical education teacher's activities,
he or she should certainly promote
and model good health practices.
Moral education, if it is to be successful, must be concerned not only
with defining moral behavior and with
ethical decision-making but especially
with whether or not the learner actually behaves in a moral manner. A key
component of this latter decision is
whether or not the person's perceived
self-efficacy facilitates or inhibits such
action. For this reason, moral educators should attend to interventions
designed to promote self-efficacy in
the area of social behavior.
__________
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SAMUEL ROGERSWRITESTO STONE
THAT THE LOVE OF MONEY IS TAKING OVER
THE MISSISSIPPIVALLEY
My old Brother Stone, there are yet a few names in this section that fear
God and work righteousness. After all that you, and the other Editors have
said about the Roman Catholics taking the valley of the Mississippi, there is a
more potent enemy than the Pope that stalks abroad in the Great Valley
almost unrestrained; I mean the love of money. It was once thought, in
primitive times and in scripture language, to be the Root of all evil, but in
modern times, by the mass of professors, it appears almost to be the one thing
needful. The road to wealth and preferment is so plain, and the range for
speculation so wide, it appears destined to swallow Christianity. Money is so
plenty, that it is flying almost like leaves in Autumn. Tell Brother Reynolds to
cry aloud, and spare not. Now may our Heavenly Father keep and preserve us
from the overflowing flood, to His everlasting kingdom.
Sam 'I Rogers
From Barton W. Stone's ChristianMessenger, February, 1836.
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Building

a

Religious
Library
ChurchHistory
Christianhistory will assist a person in knowing the Christianmessage, unfolding its richness, clarifyingits distinctiveness, and distinguishingit from its
culturalaccretions.
By EVERETTFERGUSON

K

nowledge of history is important
to a person's self-understanding,
and for the religious person this means
religious history. To tell who I am
means to tell my story, my personal
history and the history of the meaningful communities of which I am a
part. Part of self-understanding is differentiation from others, so there is a
need for an understanding of other
religious groups, and this too can best
be done through their history. The
study of church history, moreover,
permits one to bring the resources of
the Christian past into the present; it
makes available the tremendous
values in the Christian tradition that
can enrich our understanding in the
present. A knowledge of Christian
history will assist a person in knowing
the Christian message, unfolding its
richness, clarifying its distinctiveness,
and distinguishing it from its cultural
accretions. Good books in church
Everett Ferguson is Professor of Church History
in the Department of Bible, Abilene Christian
University, Abilene, Texas. He has recently been
elected to the Council (the governing body) of
the American Society of Church History.
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history are, therefore, an important
part of a religious library.
A good principle to follow in
developing a library is to build from
the general to the specific, from the
broad reference works to the more
specialized studies. Another guiding
principle should be to acquire books
according to needs. A person living in
a heavily Roman Catholic area would
want to have access to good books on
Catholic history and doctrine. Another
"need" is determined by the type of
mnistry in which one is engaged. A
missionary, for example, would want
to build his personal library according
to the needs of his ministry, which
would include missionary history.
Another principle not to be disparaged
is to follow one's interest. This may be
anything from apologetics to art. A
person with an interest and some competence in a given area should
develop his library in that area both for
person'al enjoyment and for the benefit
of others. Since needs and interests
will be highly individual, this essaywill
be organized according to the principle of moving from the general to the
specific.

REFERENCEWORKS
A strong religious library should
have a standard reference work on
church history. This might be the Oxford Dictionary
of the Christian
Church, edited by F.L. Cross and E.A.
Livingstone, 2nd ed. (Oxford, 1974).
Then if there is a person, event, movement, technical term, doctrine, practice, or denomination for which one
wants information, there is at hand a
capsule, accurate description with a
bibiliography of standard works for
fuller treatment. Another work of the
same type is the New International
Dictionary of the Christian Church,
edited by J.D. Douglas (Zondervan,
has
1974). The Oxford Dictionary
more technical bibliographies than the
latter (e.g., giving editions in the
original languages), and so is more
useful to scholars. It also emphasizes
more the Catholic tradition and European history, whereas the New International emphasizes the interests of
evangelicalism
and the AngloAmerican history. A work similar in
purpose to these is The Westminster
Dictionary of Church History, edited
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Jerald Brauer (Westminster, 1971 ),
representin.g a mainline
Protestant
(1noderately Reformed) orientation,
niore popular in nature (most entries
have no bibliography),
and more
vveighted on the modern period.
After acquiring
a dictionary
for
reference purposes, a person will want
a survey of church history. The novice
111aywant a brief popular survey in
order to get a rapid overview. Among
several possibilities
consider
A.G.
Baker, Ed., Short History of Christianity
(University of Chicago, 1940, paperback); Kenneth Scott Latourette, Christianity Through the Ages (Harper &
Row,
paperback);
or
Everett
Ferguson's
Church History, two
volumes in the "Way of Life" series
(Biblical Research Press, 1966, 1967).
This level may be stepped over in
order to proceed directly to a more
substantial survey. Here the first
choice is clear: Williston Walker, A
i-listor)1of the Christian Church, edited
by Robert T. Handy, 3rd ed. (Scribner,
1970), the most widely used testbook
in universities and seminaries for
survey courses in church history.
Walker is solid, sober, and full of facts.
With this sturdy skeleton one may
wish to flesh out the story with works
giving some edifying or homiletical expansion. Still useful in this regard is
Philip Schaff, History of the Christian
Church, 8 volumes (Eerdmans, 1960
reprint), although unfortunately Schaff
did not carry the story past the Reformation.
To accompany
the narrative of
events, it is good to have the flavor of
the times by reading some of the key
documents important for the historical
development.
Here
a standard
sourcebook
is Henry
Bettenson,

Documents of the Christian Church,
(Oxford, 1970, paperback). For more
extensive reading in primary sources,
the twenty-six volumes in the Library
of Christian Classics, (Westminster,
1953-1966) are recommended.
The
works selected for the most part conform well to the series title, and one
will be much enriched from the time
spent with these works. From this ac·
quaintance the reader will discover his
favorite authors and move on to
reading
more
from
selected
individuals whose works are found profitable. Some further guidance may be
found in this author's series on "Books

that Shaped the Church" in Mission,
September 1981 to September 1982.
In the category of reference works
mention should be made of Frank S.
Mead, Handbook of Denominations in
the United States, 7thed.(Abingdon,
1980), a work that is updated regularly. It contains short sketches of the
history, beliefs, and organization of
denominations
in the United States.
For more extensive treatment consider
Arthur Carl Piepkorn, Profiles in Belief:

The Religious Bodies of the United
States and Canada, four volumes of
seven to date (Harper & Row, 1977-). It
is also desirable to have an atlas or a
set of maps
to visualize
the
geographical setting of the course of
events. Admirable for the student and
average
reader
is the Augsburg

Historical Ata/s of Christianity in the
Middle Ages and Reformation, edited
by Charles S. Anderson (Augsburg,
1973, paperback). Edwin Gaustad's
Historical Atlas of Religion in America,
revised edition (Harper & Row, 1976)
is a mine of information. Unfortunately
there is no obvious work representing
all of church history for the English
reader,
but one might
consider
Franklin Littell, The Macmillan Atlas
History of Christianity (Macmillan,
1976).

ANCIENT CHURCH
After
a good
beginning
with
reference works and surveys of the
whole field, the student is ready to
move to works giving more depth to
particular periods of church history.
For study of the ancient church, two
works suitable for readers of this essay
come to the forefront, both available
in paperback. J.C. Davies, The Ear/)1
Christian Church (Baker, 1980, paperback), has been the textbook in this
writers' course on Ancient Church
History
for several years. Wellorganized,
well-illustrated,
and
broader in scope than most such
histories, its mistakes can be tolerated.
More precise and tightly written is
Henry Chadwick, The Early Church
(Penguin, 1968, paperback). Although
not so suitable as a textbook, it may
serve the general reader better than
Davies.
Good introductory histories of early
Christian literature may be found in
Edgar J. Goodspeed and Robert Grant,

History of Early Christian Uterature

(University of Chicago, 1966, paperback), and Frank L. Cross, The Early
Christian Fathers (Duckworth, 1960). A
more complete reference work is J.
Quasten, Patrology, 3 volumes to date
(Spectrum, 1950-). An Alternative is B.
Patrology (Herder
and
Altaner,
Herder, 1960).
As one turns to sample the writing
themselves, consideration
may be
given to the author's Early Christians
Speak (Biblical Research Press, 1981,
reprint) for quotations topically arrang·
ed. A more extensive selection of excerpts from early Christian writers arranged chronologically
is found in J.
Stevenson's two volumes, A New
Eusebius and Creeds, Councils, and
Controversies (SPCK, 1957 and 1972,
paperbacks).
If one desires to build in the period
of early church history, there are
several series which provide works in
English translation. Still most nearly
complete
and
most
accessible,
although "Victorian"
in style, is the
Ante-Nicene Fathers in 10 volumes
(Eerdmans, 1950-51 ), and Nicene and
Post Nicene Fathers in two series of 14
volumes each (Eerdmans, 1952-1956).
The highest quality of translation, accompanied by copious notes, is to be
found in the volumes of the Ancient
Christian Writers. There are now fortyfour volumes announced in this series
through 1983 (Newman, 1946-), including some works not otherwise
readily available in English translation.

MEDIEVALCHURCH
Medieval church history is well introduced in one volume which gives
attention to both Eastern and Western
history by William R. Cannon, /-fistory
of Christianity in the Middle Ages (Abingdon, 1960). To go further into the
subject,
a standard
textbook
is
Margaret Deanesly, History of the
Medieval Church (Methuen, 1969,
paperback). To balance the Western
history covered in Deanesly, there are
several possible approaches to the
history of Eastern orthodoxy. Timothy
Ware, The Orthdox Church (Penguin,
1963, paperback) gives a sympathetic,
almost "apologetic,"
introduction to
the history, doctrines, and ethos of
Greek Orthodoxy. A fuller treatment
of the even less well-known
Eastern
churches, is given by Aziz Atiya, A
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History of Eastern Christianity (Kraus,
1980 reprint),
Ray Petry, A History o( Christianity,
volume I (Baker, 1981, paperback) has
some good illustrations and other
useful aids, including lists of recordings of medieval religious music
However, the reader is advised to go
directly to the selections and omit the
introductions; rarely has a writer made
his introductions so obscure,

THE REFORMATION
The Reformation was an exciting
period, perhaps not to have lived in,
but certainly to study, An excellent
popular treatment for the period is
Roland Bainton, The Reformation of
the Sixteenth Century (Beacon, 1956,
paperback), Probably the best reader
based on the sources for any era of
church history is Hans Hillerbrand,
The Reformation,' A Narrative History
Related by Contemporary Observers
and Participants (Baker, 1978, paperback), Non-scholars who profess not
to have any interest in history have
found this work so fascinating that they
could not put it down when they
started reading, There are any number
of good surveys and specialized
studies of this period, For intellectual
and religious history, special note
should be made of Steven Ozment,
The Age of Reform, 1250-1550 (Yale,
1980, paperback), because of its effective synthesis of recent scholarly
understanding
of the Reformation
against its medieval background,
Those interested in the theme of
New Testament Christianity will want
to know something about the Anabaptists of the sixteenth century, An accessible place to begin is William R,
Estep, the Anabaptist Story (Eerdmans,
1975), Most substantial, almost encyclopedic, is George Williams, The
Radical Reformation
(Westminster,
1962), More popular and broader in
scope both chronologically
and in
groups covered is Donald Durnbaugh,
The Believers Church: The /-/istor\1and
Character of Radical Protestantism
(Macmillan, 1968), This work deserves
a place in one's library for its typology
of restoration movements and its
careful historical delineation of important representatives of this style of
church life, Worth being better known
for their fascinating combination
of
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biblicism and rationalism, congenial in
many respects to heirs of Campbell,
are the Polish Brethren, now eruditely
made accessible by George Williams,
The Polish Brethren,
2 volumes
(Scholars Press, 1980),
Nothing has been said thus far about
biography,
the genre of historical
writing many persons find the most interesting, Here Roland Bainton with
his literary skill and eye for the humaninterest anecdote excells, His Here I
Stand: A Life of Martin Luther (New
American Library, 1955, paperback) is
a standard; appealing too is his
Erasmus of Christendom
(Scribner,
1969), Readers of Mission will probably find attractive Carl Bang's splendid work, Arminius,' A Study in the
Dutch /\eformation (Abingdon, 1971),

paperback); but for most purposes the
library builder envisioned in this article
may do as well with Winthrop Hudson, Religion in America, 3rd edition
(Scribner, 1981), Again, a good way to
approach this period of history is
through a source reader; an excellent
collection is found in the two volumes
edited by 1-J, Shelton Smith, Robert T,
Handy, and Leferts A, Loetscher,
American Christiani/\< An Historical Interpretation
with
Representative
Documents (Scribner, 1960), A recent
alternative
is Edwin Gaustad, A
Documentary Histor)1 of Religion in
America, vol, 1 (Eerd111ans,1982), with
volume two scheduled to appear
soon,

MODERN AND AMERICAN
CHURCH HISTORY

The history of doctrines deserves a
place in a good church history library,
and this material may be of more value
to the preacher and student than
works on the the history of the church
in a narrower sense, A recent work
surveying the whole sweep of doctrinal history is A History of Christian
Doctrine, edited by Hubert CunliffeJones (Fortress, 1980), It probably is
the best single-volume
treatment
available; but it is weak in places,
much more so than one normally expects even in a multi-authored work,
The most ambitious doctrinal history
in progress is Jaroslav Pelikan's The
Christian Tradition, Three of the projected five volumes have appeared,
(University of Chicago Press, 1971-);
the ancient period is covered by a
work which is a model of organizational clarity and rich in apt illustrative
quotations from the sources: J,N,O,
Kelly, Early Christian doctrines (Harper
& Row, 1978, paperback), This treatment of patristic theology will give one
a good understanding of the basics of
historical theology,
Since the introduction
mentioned
the place in one's library of historical
treatments of subjects of special interest or need, a sampling of some of
this material will illustrate the type of
works available and the value of taking
a historical approach to various topics,
For the history of Christian art one
might begin with Eric Newton and
William Neil, 2,000 Years of Christian
Art (Harper
& Row, 1966), For
reference there is Gertrud Schiller,

The nearer one comes to contemporary times, the harder it is to write
the history with perspective,
and
modern church history is not well served in the available literature, The
fullest treatment is James Hastings
Nichols's, A History of Christianity,
1650-1950 (Ronald Press, 1956), but
only the most dedicated professional is
likely to plow through the book in its
entirety, Some compensation is provided by the good source book edited
by Clyde Manschreck, A History of
Christianity, Vol, II, l~eadings in the
History of the Church from the Reformation to the Present (Baker, 1981,
paperback), The history of Christian
thought has been better served than
church history: a very readable and informative
book by James C. Liv,
ingston, Modem Christian Thought:
From the Enlightenment to Vatican II
(Macmillan, 1971) will go a long way
toward clarifying the intellectual currents which
have influenced
the
modern world and modern Christian
thinking, The "great new fact" of our
time is the ecumenical movement,
The standard history is R, Rouse and
S,C. Neill, editors, A History of The
Ecumenical Movement 7S 17-1948, 2
vols, (Westminster, 1967-1970),
American
church
history
has
understandably attracted much study,
The most co111prehensive treatment is
Sydney Ahlstro111, A /\eligious History
of the American People (Yale, 1972,
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Ico nography
of Christian
ARt , 2
volumes (New York Graphic Society,
1 971). Out of the numerous work s on
early Chr istian art, there is little
avai lab le of genera l scope and
modera te price. Since there is no
substitute in art objects themselves,
one has to make the investment in an
expensive picture book such as Andre
G rabar, The Beginning s of Christian
A rt, 200-395 AD (Thames and Hud son,
1967), or Pierre du Bourguet , Early
Ch ristian Art (Weid enfeld & Nicolson,
1972).
For the history of church music one
m ight begin w ith th e writer's narrowly
fo cused A Cappe l/a Mu sic in the Public
Worsh ip of the Church
(Bib lical

Research Press, 1972). Broader in
scope and reprint ed often eno ugh to
give it the status of a classic is Edward
Dickenson , Music in the Hi sto ry of the
Western Chur ch (AMS, rep rint of 1902
editi o n).
The history of m issions is perhaps
best studied first in the well -w ritten
Hi story of Chr istian Mi ssions by
Stephen Neill (Penguin, 1964, paperback). If one wants to study all of
church history from the standpoint of
missions
ther e is Kenn eth S.
Latourette , Hi story of th e Expansion of
Chri stianity , (Zond ervan, reprint) .
Another type of churc h history book
should also be not ed: denominationa l
histor ies. Some of the se are seriou s

pieces of critical schol arship , others
simply propaganda pieces. A person
min istering in an area where a certa in
group or groups may be especi ally
strong wou ld do we ll to know
somethin g abo ut the peop le involved
from a historical standpo int.
It may be tru e that " no one has
changed th e course of history as muc h
as historian s"; and it is certain ly sobering that " tho se who don't study histor y
w ill repeat its error s; those w ho do
study it w ill find other w ays to err"
(Char les Wo lf, Jr.). Neverth eless,
books on history may be not o nly rear
view mirror s showin g where w e have
been but may also be fog lights helpin g
identify the roadway we are trave ling.
___________

JY1ISSION

Monsignor Quixote
by Graham Greene, New York: Simon and Schuster, $12.95.

Reviewed by EDWIN S. GLEAVES

ween th e Church and the Party, by
two nonconformist spokesmen who
abandon their ort hodoxies for a good
A m o ng th e reflec ti o ns and resolu dose of doubt and a bottl e of w ine.
ti ons it is goo d to make use of co ll oMon signor Qu ixote is a "descenqui es, and speak sometimes to our
dant" of Don Quixote de la Mancha ,
Lord, sometimes to th e Angels , to
made famou s by th e great "biogth e Saints and to onese lf, to one 's
rapher " Miguel de Cervantes. The
heart, to sinner s, and even to
Monsignor's bishop , lit eral soul that he
inanimate creatures.
is, asks, " How can he be descended
from a fictional character?" only to be
told that he can see the house of
o admoni shes Saint Francis de Dul cinea, Don Quixote 's lady-love, in
Sales in The Love of God, Mon- El Toboso , the humbl e v ill age over
signor Quixote's favo rit e readin g. wh ich the mod ern Quixote presides as
Speak he doe s, especially to his pr iest .
Throu gh his bumb ling kindness to
chosen Sanc ho, and in so doing sets
up one of mod ern literature's most an Italian bishop, Father Quixote is
deli ghtful colloqu ies between th e elevated to Mon signor , a decision proforces of religion and materialism, bet- tested by his own testy bishop. At the
same time, the communist mayor of
Tobosa is defeated : his surname is
Edwin S. Gleaves is Chairman of the Depart
Zancas, the surn ame - yo u guessed it
ment of library and Information Science,
- of Sancho Panza.
Peabody College of Vanderbilt University.
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Fortifi ed with sausage, cheese, and
win e, the two of th em take off in Qu ixote's decrepit Seat 600 (named Rocinante, of cou rse) in search of a litt le
peace of mind . Wh at they get is a peck
of trouble , both from the Spanish
authoriti es and from the Church . The
naive priest's wo rldl y companion
leads him to a brothel and an X-rated
movie . Later enco unters with a bank
robber and the feared Civ il Gua rd
teach Father Quixote more t han he
wa nts to know about the real wo rld.
Like his illustr io us ancestor, he cannot
alw ays te ll illu sio n from reality ; but his
in stin cts are always right o n target, and
he ends his eart hly soj ourn by courageo usly attacking a group of money cha ngers who are defiling a religious
sacrament.
A nice story, this lit tle advent ure of a
modern Quixote and his Sancho. But
th e real story lies in the co lloquy sustained by the two travel ing co mpan-
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ions. father Quixote, a simple parish
priest 1 refuses to embrace the harsher
doctrines of his religion, while his
Communist compatriot has his own
troublts with modern Marxism besmirched by the likes of Stalin. "Here
beside you," Quixote tells his friend,
"is at least one Catholic in spite of the
Curia." The Mayor replies, "Yes, and
here is one Communist who is still
alive in spite of the Politburo. We are
survivors, you and I, Father."
The Mayor is attracted to Monsignor
Quixote out of envy for the certainty of
his b€liefs, only to be told: "How
wrong you are, Sancho. I am riddled
with doubts. I am sure of nothing, not
even of the existence of God, but
doubt is not treachery as you Communists seem to think. Doubt is
human." "How is it," Father Quixote

muses on another occasion, "that
when I speak of belief, I become
aware of a shadow, the shadow of disbelief haunting my belief?"
The shadow that haunts this book is
that of the great Spanish philosopher
Miguel de Unamuno, to whom the
two pilgrims pay homage when they
visit his home in Salamanca. Unamuno's own parish priest, as told in his
short story "San Manuel Bueno, Martyr," is a dark version of Greene's
Quixote who wants to believe but
knows he must live with doubt. But
Father Quixote's doubt never leads
him to what he considers the worst sin
of all, despair
and he ends his life
triumphantly. Monsignor Quixote tells
us about religous doubt, but it shows
us the best of the human spirit.
·-··----···---·-MISS/Of\'

Reading through the BOOKS section of the April
'83 Mission reminded me of my limited experience
with the RLDS church. They seem to have only one
concern - to justify Joseph Smith. From what I read,
some of us are trying to do the very same thing in
attempting to justify the division of the Restoration
bunch we happen to be a part of. What difference
does it make as to who was right and who was
wrong - or which person started the argument?
When children fuss and fight, what good results
from trying to place blame? The important thing is to
get beyond the difficulties as (amity.
Truth is not altered by whatever happened a
hundred years ago. The very fact that God has no
grandchildren should move us to today and wipe
away the fusses we've had in the past.
Larry Floyd
Jerome, Idaho
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